INTRODUCTION
T his article is based on my ethnographic fieldwork in Eastern Poland, a region of Subcarpathia, in 2015-18. 1 While conducting my research on a set of religious practices and pilgrimages in confessionally and ethnically mixed localities (including both rural areas and the city of Przemyśl), I faced many challenges that changed the main course of my initial research, pushing me to focus on the collective memory of Polish-Ukrainian relations in the area and the impact religion makes on it. 2 The past seemed to be highly palpable in the everyday life of my interlocutors, regardless of their ethnic identity or religious denomination. Moreover, their cultural practices, both commemorative and religious, were all about sanctifying the past. As Juraj Buzalka persuasively showed in his research, both the Roman Catholic Church and the Greek Catholic Church have played a huge role both in creating shared memory concerning Polish-Ukrainian history in the area of Przemyśl, as well as in constructing relations between the Polish majority and the Ukrainian minority. 3 The latter turned out to be the key point for understanding current neighborly relations in the area.
The location I will focus on in this paper is a Roman Catholic pilgrimage site known as Kalwaria Pacławska, which consists of the Sanctuary of the Lord's Calvary and the Calvary Holy Mother of God, and a Franciscan monastery. It is located in the Carpathian Uplands, nearly 25 km from Przemyśl and very close to the 1 This research was conducted with a grant from the Polish National Research Centre under the framework of program OPUS 6 "Wielozmysłowe imaginaria religijne w wybranych sanktuariach katolickich południowo-wschodniej Polski" number UMO-2013/11/B/HS3/01443 (principal investigator, Dr. Magdalena Lubańska), while the work on this article became possible under the scholarship "Prisma-Ukraїna -Research Network Eastern Europe," given me by Forum Transregionale Studien, Berlin (10.10.2017 Berlin (10.10. -10.01.2018 . I feel the warmest gratitude toward Bogdan Podgórny, Bogdan Bilyii, and Jerzy and Jolanta Solski for their constant help and support during my fieldwork. I also express gratitude to Dr. Kamila Baraniecka-Olszewska. Our mutual fieldwork in 2015-17 on Kalwaria Pacławska resulted in friendship, and our conversations about shared ideas accompanied me while writing this article. representations of the pilgrimages featured in this location. 6 Despite the Roman Catholic homogeneity of Kalwaria Pacławska, a small group of Greek Catholics and Orthodox pilgrims, who perceive themselves as "guests," find their own religious aspirations there, enriching the site with their own meanings. Consequently, the idea of "guesthood" seems to be quite a promising contribution in the general discussion about the way multiple pilgrimages share one site.
The very location of the pilgrimage site with its proximity to the border is of essential importance in the interpretation of the religious phenomena currently observed
there. Speaking about the place, I follow Tim Ingold's definition of "landscape as a story," which encompasses memory. Ingold notes that to perceive the landscape means "to carry out an act of remembrance, and remembering is not so much a matter of calling up an internal image, stored in the mind, as of engaging perceptually with an environment that is itself pregnant with the past." 7 Relying on this interpretation, the terrain where Kalwaria Pacławska is situated can be perceived as a landscape of contested memories about interwar neighborhoods of Poles, Ukrainians, and Jews; the World War II (WWII) period; and its aftermath. The changes in population and landscape have decisively shaped contemporary life at Kalwaria Pacławska, especially the ways contradictory Polish-Ukrainian memories and stereotypical views of each other emerge at the shrine. Hence, a brief historical survey related to the area will follow.
THE HISTORICAL CONTEXT
I will set the historical background to contextualize the phenomenon of multiple pilgrimages to the site of Kalwaria Pacławska, highlighting a set of key issues that are crucial for understanding the religious dynamics in the region. The phenomenon of multiple pilgrimages featured in this borderland area can be captured only through understanding the historical background of interdenominational 
THE REALM OF MEMORY: THE ABSENT GREEK CATHOLIC CHURCH ON KALWARIA PACŁAWSKA
Every year on August 15th, people went on a pilgrimage to Kalwaria Pacławska to pray for the forgiveness of their sins and ask for entry into the Kingdom of Heaven. Kalwaria was located 7-8 km northeast from our village of Jamna.
There was a masonry church and twelve chapels nearby. People were praying in them, going to confession, giving their offerings during the Masses. In addition, there was always something to see and to buy at Kalwaria, because during the Great Fair large markets were organized…. A day before the Great Fair, many people from the mountains wandered through the village of Jamna. They The majority of local Poles, being children at the time, remembered the pilgrimages to the Greek Catholic site near the Franciscan monastery as coming from the whole of Subcarpathia, including the present-day territory of Ukraine:
There on the slope, pilgrimages were held, people were gathering with a guide.
And Ukrainians were singing their "Hospody pomyluj"; they went then through their childhood, to the imagined landscape of the mythologized community of good neighbors that had gone forever.
I consider it important to trace the fate of the Greek Catholics' sacred place on Kalwaria Pacławska during the communist period to reveal whether the site somehow preserved its shared palimpsestic structure. I was searching for whether there were any witnesses in the Ukrainians who came back to their homeland after the Operation "Vistula" and were presumably worshipping in the place where the church existed. Some Polish authors would only briefly mention that the "masonry church was dismantled around 1955 for restoration of the houses that suffered from fire on Kalwaria" that "the brick-and-mortar church and the elements of the Calvary were dismantled in the 1950s," or that "after the war, the church was destroyed" and "church buildings don't exist anymore. In the same year, Jan Lewiarz, an Orthodox priest and a chaplain from Zimna Relying on all the above mentioned testimony, I can assume that during the communist period there were single and occasional rare cases of pilgrimages to the site of the demolished church with the participation of Ukrainians still living in Eastern Poland, but it didn't turn into a pilgrimage movement. Thus, the multilayered nature of Kalwaria Pacławska as a shared sacred space was lost, alive only in memories as a part of an imagined landscape rooted in prewar coexistence. Nowadays the place where the Greek Catholic church stood before its destruction is private farmland that has a lengthy slope where the remnants of the church foundation still can be seen. During the Assumption of Mary holiday, this terrain is used by the pilgrims from Poland, who situate their tents and trailers near the very foundation without any knowledge about the history of this place.
31 During my initial fieldwork in 2015, my attention was attracted by a cross, which stood on the foundation's remnants. That was the starting point of my explorations in an attempt to discover the interconfessional palimpsest of the shrine, which was hidden under its current external homogeneity. The pilgrimage from Ukraine is always received hospitably by the Franciscan priests in Kalwaria Pacławska. They address official greetings to a pilgrimage from Ukraine, although they never officially speak of its interdenominational nature or the presence of Greek Catholics and Orthodox believers among the Roman Catholic majority. In 2016, the pilgrims were offered the option to sleep under the roof in the main cathedral, and in 2017, a big tent beyond the cathedral was organized.
The charitable organization "Caritas" provided pilgrims with a tea in the morning, and in the evening, a dinner. Over the next two days during the evening Masses, the priests providing the sermons stressed that Kalwaria Pacławska hosted their "brothers in faith from the East," referring to the pilgrims from Ukraine. At the same time, the Franciscan "owners" of the place never mentioned the denominational diversity of the pilgrimage, despite the fact that the Franciscan chaplains accompanying pilgrims were constantly stressing it. Seemingly, the presence of Greek Catholic and Orthodox pilgrims wasn't mentioned at all, nor was the historical place of their worship on the territory of Kalwaria Pacławska. Such a perception silences the former heterogeneous nature of the "mountain of two rites," as Kalwaria Pacławska was known before the WW II.
Taking part in the pilgrimage, observing pilgrims and being involved in their religious practices and experiences, I would stress that this particular pilgrimage is a complex, diverse community that holds various motives and aspirations, such that its actors cannot easily be grouped under a single heading. Taking this into account, I decided to focus on Greek Catholic and Orthodox pilgrims, who despite being separated into two groups during their pilgrimage from Ukraine, came to Kalwaria Pacławska with a specific common goal influenced by their families' past. dividing it in such a way that the church and cemetery were left on the Polish side, while some houses and fields were on the Soviet side. However, although abandoned, the old Greek Catholic church wasn't devastated like the one in Kalwaria Pacławska. In the late 1990s, the church and the cemetery were renovated, thanks to the efforts of the Ukrainian Greek Catholic minority in Lublin. After that, those who were resettled to the Soviet Ukraine and their descendants were able "to come back" to their lost homeland and pay reverence to the sacred site. This movement was shaped as a pilgrimage. 35 To put my research case in a broader comparative context, I find it useful to explain here the concept of a roots pilgrimage. The cultural practices of displaced people, including religious and touristic pilgrimages to their homeland (or to the land of their ancestors), has been discussed in numerous studies. These pilgrimages may involve different religious traditions and transmit various cultural experiences of visiting "shared" sites of worship that are connected with family memories. As Mario Katić notes, A roots pilgrimage, as it is known, addresses those travelers/pilgrims that annually travel to their homelands, which they were forced to leave because of economic situation, war, political pressure, or some other reason. Their travel back home is observed as a pilgrimage to their family and national roots even though some of them are not actually going to some official religious pilgrimage place. 36 All participants of roots pilgrimages-who are Bosnian Croats and Croats coming to Republika Srpska once a year; or Greek Cypriot refugees engaging in pilgrimages across the state border on the Cyprus; or Crimean Tatars forcibly displaced from Crimea in 1944 and returning to their homes and shrines as tourists in the 1980s, which resulted in a movement of repatriation; and many other ethnic and/or religious groups in Europe and beyond it seem to be deeply concerned about forging continuities with the past. 37 These pilgrimages contain a processes of recovery: memories, old wounds, histories and sacred places. A demand to visit a place influenced by yearning to connect with one's family history and searching for the roots was also framed as "pilgrimages of nostalgia" or "nostalgic pilgrimage." show what are their perceptions of that particular place, why past is so meaningful for them, and how the idea of "guesthood" can contribute to the major discussion of sharing sacred sites and multiple pilgrimages.
"TO BE GOOD GUESTS": GREEK CATHOLIC AND ORTHODOX PILGRIMS IN ROMAN CATHOLIC SHRINE
My ethnographic data challenges Robert Hayden's theory of "antagonistic tolerance" which accommodates both conflict and sharing as unavoidable modes in the pragmatics of social life in a multiethnic and multireligious neighborhood.
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According to Hayden, "sharing" of sacred spaces means "competition between groups and 'tolerance' that is a pragmatic adaptation to a situation in which repression of the other group's practices may not be possible rather than an active embrace of the Other." 42 This theory has already been sufficiently reframed and complemented. Thus, Glenn Bowman proposed looking at sharing in a variety of forms, including the "pleasures of conviviality" that people may experience. 43 Hence, negotiating differences is not an exclusive mode of interdenominational or interreligious sharing of a sacred site. In this regard, I share David Henig's suggestion to look at the conflict and sharing "as the results of specific processes and not as proxies for interactions between social actors," and therefore to research pilgrimage sites where sharing takes place, as "contested places" where religious expressions, belongings, and politics compete and are "negotiated, enacted and experienced."
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In this regard, the idea of palimpsest both as a pilgrimage and as a reference point in understanding the multilayered structure of the site sufficiently broadens the existing descriptions of the nature of sharing sacred sites. Relying on this, I propose to focus on the experiences of "others" who, not being a part of the dominant groupthe "owners" of the space-who visit the shrine, connected with their families' past, use it for their own spiritual and religious needs, and gain meaningful experiences, at the same time not wanting to own it or to be engaged in a rivalry for the sacred space. I believe that the mode of "guesthood" as the alternate vision of sharing space is reasonable in the case where Greek Catholics and Orthodox believers, as Roman Catholic pilgrims, they went to Roman Catholic priests for confession, believing that confession during the pilgrimage has a strong healing effect. However, deeper observation revealed a number of differences in how they performed religious rituals. Greek Catholic and Orthodox women were covering their heads with kerchiefs and scarfs in the shrine, as they used to do in their churches. They were making the sign of the cross in the Byzantine form: three fingers, right to left.
They regretted that there is no possibility to kiss any icon to be cured (as they got used to doing in their churches). During the liturgy, those who didn't understand Polish were praying in their own way, and in Ukrainian.
I was told that they were "extremely hopeful" that by being "good guests" in the Roman Catholic shrine and fully participating in the liturgy, engaging both body and mind, they will have responses to their requests to the Calvary Holy Mother of God. People were very concerned about doing the right things so that their hopes could be fulfilled. However, the experience gained during an official pilgrimage program and engagement in Roman Catholic Holy Masses and other rituals obviously wasn't enough for my Greek Catholic and Orthodox respondents to reach a "total relief " and a "healing" effect. To gain the latter, they had their own sacral place on Kalwaria Pacławska that was sanctified by their families' memories. cars on the territory of the slope were probably enchanted or at least interested in the kind of folklore attraction they had the opportunity to observe: a bearded priest in another vestment than the one they were used to seeing; a two-hour-long solemn service in foreign language; singing and kneeling women in kerchiefs near the cross, the meaning of which was completely unintelligible to them. Some of them took pictures of the liturgy and the way the communion was given. After that Mass, some women told me they felt stress over being observed in such a way, and they all emphasized that nowadays they are "only guests" on the land of their ancestors. However, during the Greek Catholic Mass in 2017, I didn't note anybody who took pictures of the service and priest. I did, however, notice one old man who stood near tents with other Polish pilgrims, and then came close to the memorial cross. He was standing for a while, and then bent his knee and crossed himself.
The Greek Catholic priest noted it and told me after the Mass, how emotionally touched felt, that it was the first example for many years, when one of the Polish pilgrims showed respect to the cross and the liturgy performed near it.
Those Greek Catholic and Orthodox women who took part in that liturgy engaged in the pilgrimage mainly because they demanded to see the place they knew from family stories. They called the whole Roman Catholic site "our Kalwaria," high- One Greek Catholic woman told me that her grandfather was a Greek Catholic According to that woman's narration, the very place, Kalwaria Pacławska, brings her closer to her father and grandfather, and she "feels their presence" there. It is the main motivation of her participation in the pilgrimage. For three years, I observed her with the other women, engaging in the whole Roman Catholic pilgrimage program, fulfilling their own spiritual needs only on the last day of the pilgrimage by coming to the memorial cross and taking part in their "own" liturgy. I always asked them, why don't they come to that particular place on any other day of the year, like tourists, so they would not be observed with curiosity by the Polish Roman Catholic pilgrims and locals. They constantly answered that "pilgrimage is meaningful," because the exhausting road is a "purgatory" that brings relief when they arrive at their destination. They also added that a separate Greek Catholic pilgrimage to the memorial cross is impossible because the Greek Catholic Church in Ukraine would not organize it, not wanting to instigate any conflict with the Roman Catholic Church in Poland. Thus, they prefer to join the well-organized Roman Catholic pilgrimage to Kalwaria Pacławska, which is hosted by the Franciscan "owners" of the shrine.
The multiple pilgrimage of Greek Catholics and Orthodox pilgrims and their separate liturgy at the site contributes to its religious capital, reviving at the same time its heterogeneous nature, which was interrupted by WWII and its aftermath, together with postwar forcible resettlements and the destruction of the Greek Catholic Church-now recognized as the sacred site of the absent "others." Now we can observe how memories about the family members and post-memories about the Greek Catholic pilgrimages before the WWII turn into personal spiritual experiences, strengthening the pilgrims' sense of belonging to the place.
Being "good guests," as they frame it, Greek Catholics and Orthodox pilgrims don't negotiate about their own pilgrimage site on the territory of Kalwaria Pacławska, they also are not asking for more, having enough meaningful religious experiences on the site. At the same time, being foreigners, they seem to be afraid of interacting with the "owners" of the shrine and the language barrier makes it difficult to talk about the shared history with the dominant group. While feeling like "guests" and mourning their parents' and grandparents' forcible expulsion from the area, Greek
Catholics and Orthodox still felt grateful for the opportunity to be engaged in the Roman Catholic pilgrimage and be hosted by the Franciscans.
In general, I believe that "guesthood" can be proposed as a form of interdenominational and interethnic temporary coexistence on this particular sacred site. Despite the marginalized status of "guests," the presence of Greek Catholic and Orthodox pilgrims from Ukraine enriches the site with new meanings and religious expressions, reviving its former palimpsestic nature. Because the "antagonistic tolerance"
is not an exclusive mode of sharing at this site, it is not visible but it is literally palpable here. Still, it becomes apparent in the Franciscan friars' exclusion of the 
